In Arles, dress has long played a crucial role in policing community boundaries. In the late 18th century, the emergence of a distinctive local costume offered the women ofArles a salient means of signaling local affiliation. But a century later, in response to the intrusion of Parisian fashions into the provinces, ProvenCal regionalists made Arles's distinctive costume a shibboleth for Arlesian identity, a mechanism for differentiating insiders and outsiders and for containing and controlling Arlesian women. Since that time, the costumed bodies of Arl6siennes have become an important site for negotiating the nature of Arlesian identity: who may wear the costume, and who should wear the costume, remain consuming concerns in Arles.
The second part of this article outlines the emergence of the Arlesian costume as a shibboleth in the late 19th century and traces its transformation into the complex cultural practice it is today. By drawing on my own experience wearing the costume, I hope to begin to make sense of the ways in which certain shibboleths facilitate the assimilation of outsiders into a community. In preparation for that case study, the first part of this article explores the origin, evolution, and diverse uses of shibboleths. In an effort to suggest its usefulness to folkloristic research, I offer a new definition for the term and describe three types of shibboleths.
Shibboleths
The term shibboleth is biblical in origin:
The Gileadites took the fords of the Jordan against the Ephraimites. And when any of the fugitives of Ephraim said, "Let me go over," the men of Gilead said to him, "Are you an Ephraimite?" When he said, "No," they said to him, "Then say 'Shibboleth,' " and he said "Sibboleth," for he could not pronounce it right; then they seized him and slew him at the fords of the Jordan. And there fell at that time forty-two thousand of the Ephraimites. [Judges 12:5-6] Since biblical times, the word has taken on a range of meanings; the 1989 edition of The Oxford English Dictionary (OED) helps to illuminate these changing nuances. In much academic writing, the term shibboleth has been used in ways that closely parallel its earliest definitions: first, the Hebrew test word used by the Gileadites and, later, any "word used as a test for detecting foreigners . .. by their pronunciation." Biblical scholars have examined the historical context and implications of the original narrative (see Marcus 1992; Speiser 1967 Speiser [1942 ), and in a folkloristic discussion of the shibboleth story, Pack Carnes (1989) analyzes a corpus of analogous "neck-legends" that describe identity tests based on language stereotypes.
Two other distinct and expanded meanings of shibboleth may be discerned from 17th-century texts. The first definition abandons the notion of testing per se to focus on linguistic distinctiveness: "A peculiarity of pronunciation or accent indicative of a person's origin" (OED). Linguists use the word mostly in this sense. In their studies, shibboleths serve as a means of defining isoglosses, boundary lines on a map defining "places where people use a linguistic feature in the same way" (Crystal 1997 The OED's other definition ofshibboleth that dates back to the 17th century also includes the notion ofborders, but gives the term a figurative sense: "A catchword or formula adopted by a party or sect, by which their adherents or followers may be discerned, or those not their followers may be excluded." This is the use of the term most familiar to readers of the popular press, where journalists describe shibboleths as "precious beliefs that we think are unshakable truths" (Kroll 1997 ).7 Such beliefs, often codified into a creed, motto, or watchword, may have the force of a political or cultural imperative--"truth[s] that must be obeyed" (Kane 1997 )-a sine qua non for certain affiliations.8 In contemporary U.S. politics, for example, catch phrases such as "family values" or "right to life" might be considered shibboleths for certain interest groups.
While based in language, shibboleths of this sort are closely allied to beliefs and attitudes; they both encode and reveal sentiments. Speaking a shibboleth may thus demonstrate not only an identity of descent (one's home region, ethnicity, social class, or native language), but may similarly mark an identity of consent (beliefs and attitudes, political or religious affiliation). At the same time, we begin to get a sense of the power dynamics implied by shibboleths: groups may insist that their adherents know and use the shibboleth, and in some instances, as the biblical story reminds us, the consequences for failing to do so are dire.
In the 19th century, the word shibboleth began to describe more than just language behavior: "A custom, habit, mode of dress, or the like, which distinguishes a particular class or set of persons" could also be a shibboleth (OED). More than any other definitional shift, this expanded meaning encompassed a range of cultural practices of interest to folklorists. Ironically, however, with the exception of Carnes's article (1989), students of culture have all but ignored the notion of shibboleth. And not until Dorothy Noyes's brief but insightful discussion (1995) was the concept applied to nonverbal practices. I propose to refine the definition of shibboleth so as to make the concept more useful in the analysis of a broad range of cultural practices and contexts. Because of their boundary-marking and boundary-making functions, shibboleths may prove of particular interest to students of intergroup relations, ethnic conflict, and border culture. Shibboleths depend on the assumption that certain behavior, verbal or otherwise, is characteristic of and specific to a given group: all group members know and can perform this behavior. Nonmembers, it is likewise assumed, do not and perhaps cannot do so. A shibboleth uses such distinctive behavior to test group membership: someone whose identity is in question may be required to perform the shibboleth so that he or she may be identified. A shibboleth may thus be defined as any distinctive cultural practice or performance which serves as a test of identity. Shibboleths presuppose specific cultural knowledge that is demonstrated in performance or specific beliefs or convictions that are enacted in observable practice. Shibboleths assess both identities based in descent and those based in consent.
In situations of intergroup contact, esoteric and exoteric beliefs and stereotypes inevitably arise (Jansen 1959 A shibboleth test may be "administered" in a variety of ways, from an explicit command performance ("Then say, 'shibboleth' "), to a more subtle verbal or behavioral tender that must be answered in a specific way (such as formulaic dialogues or elaborate handshakes or the offer of a significant food item). In other such tests, the shibboleth behavior is not explicitly cued but is nevertheless the object of intense scrutiny (dress or accent or dance).
Emergence of Shibboleths
Shibboleths may develop in response to at least two sets of interrelated circumstances. First, they may arise as a strategy for decoding the identity of ambiguous individuals so as to locate such persons in relation to an imagined border. In the United States, adolescents frequently impose tests of gender identity on one another. Your friends might say to you, "Look at your fingernails! Look at the sole of your foot! Sit down and cross your legs! Hold these books!" As you obey each dictate, they study your every move, analyzing your style, comparing it with their imagined standard, and proclaiming the results with glee. Do you curl your fingers into your palm in order to examine your nails? Only boys do that! Do you lift your foot behind you, hopping awkwardly as you do so, and turn your head over your shoulder so as to see your sole? That is what girls do!10 A second phenomenon fostering the emergence ofa shibboleth is a group's perception that their integrity, culture, and identity are embattled.1' Under such circumstances, a shibboleth may become part of a strategy of encapsulation, a "closing of ranks in conditions of threat" (Noyes 1995:463) . For example, when interaction with outsiders threatens community integrity by encouraging insiders to leave the community, a shibboleth can help define who remains loyal and who has crossed over. Alternatively, when an impression of threat derives from increased interactions with unfamiliar others, as during periods of immigration into an otherwise stable region, a shibboleth may help reinforce the boundaries of the "host" group by clearly distinguishing them from the newcomers.12
Types of Shibboleths
If shibboleths are "boundary mechanisms," as Noyes suggests, it may be useful to consider the nature of the boundary. Borrowing a page from cell biology, boundaries can be thought of as permeable, selectively permeable, and nonpermeable. A permeable boundary, of course, is one that allows ready passage from one side to the other; a nonpermeable boundary prevents such passage. A selectively permeable boundary, in contrast, would allow some to pass and prevent others from doing so.
Let us look at this another way: how, we might ask, does a community imagine itself? A community might, for example, define itself strictly by descent; such a community could not be joined except by a happy accident of birth. One might characterize such a community as having a nonpermeable boundary. On the other hand, a community might imagine itself strictly in terms of consent; this sort of community would have fully permeable boundaries, allowing anyone who wished to join its ranks to do so. Between these two, one might imagine a community such as Arles's traditionalists form today, a community struggling to negotiate between descent and consent. Such a community, as I will discuss in detail below, has a selectively permeable boundary, allowing entrance only to those whose sustained and serious efforts signal their commitment to being part of the group. Drawing on these observations, it is possible to distinguish three sorts ofshibboleths: exclusion, inclusion, and assimilation shibboleths. These shibboleths function in distinct ways.
An exclusion shibboleth is a clear and deliberate strategy of discrimination, designed to identify outsiders and prevent them from infiltrating a community. The biblical shibboleth story is the paradigmatic example, but parallel occurrences have been documented (cf. Carnes 1989; Garcia 1996:120, 129-130; Marcus 1992). Those imposing such shibboleths assume that the outsiders they seek to identify are so fundamentally and irretrievably different from themselves as to be incapable of learning and performing the shibboleth.13 Such an attitude suggests that the insiders in these accounts understand their community to be based in descent; no one can join a community based on birthright. An exclusion shibboleth allows no room for negotiation; judgment is summary and execution immediate.
If exclusion shibboleths rigidly police community boundaries, inclusion shibboleths facilitate the incorporation of newcomers. Noyes mentions "the willingness to eat low-status foods like lentils and to drink cognac with Pepito" as shibboleths in the bar in Berga frequented by aficionados of the Patum (1995:465). "This sort of shibboleth," she notes, "demands less competence than volition, and the newcomer's agreement to make this declaration of allegiance earns him or her a place in the network" (1995:465).
Examples of inclusion shibboleths abound: speaking the Nicene Creed functions as a shibboleth in many Christian churches; similarly, the use of approved watchwords or slogans constitutes an inclusion shibboleth in certain religious or political interest groups. In other contexts, singing the right songs (VikisFreibergs 1975:19), sporting the approved colors, eating the right foods (Gutierrez 1984), or merely owning the appropriate object (Casmurro 1997; Parker 1997 ) secures one's place in the ranks. Inclusion shibboleths are common in communities eager, or at least willing, to embrace newcomers. Such communities, based in consent, have permeable boundaries. In these contexts, inclusion shibboleths are strategies of belonging rather than of discrimination. Instead of finding out and punishing infiltrators, these shibboleths give a community stamp of approval to those who seek to join their ranks. Passing such "tests" requires only good will and perhaps a modicum of effort.
In contrast, assimilation shibboleths demand a "possible but still effortful act of mastering the culture" (Noyes 1995:465) . Consider, for example, the complex eating patterns that constitute the central symbol of the International Society for Krishna Consciousness (ISKCON). ISKCON initiates are converted in large part through the mastery and practice of the community's restrictive foodways (Singer 1984) . Taking prasadam, as the devotees term their food, is an assimilation shibboleth for ISKCON members. Many other rites of initiation that similarly indoctrinate outsiders into the symbols and practices of a religious, fraternal, age, or other group could also be said to rely upon shibboleths of assimilation, whose mastery both effects and reflects the neophytes' incorporation.
Communities that trouble themselves to enculturate newcomers in this way are clearly open to outsiders, but their boundaries are only selectively permeable. Substantial commitment is required of any possible initiate. As Singer's discussion suggests, such communities are grounded not in mere consent, but in passion, faith, and conviction.14 The traditionalist circle in contemporary Arles is such a community. Its members pride themselves on their love for and knowledge of the culture and history of their region. Arlesian women, in particular, take special pride in understanding and wearing the elegant local costume. Their dress is a shibboleth: wherever an Arl6sienne goes, others scrutinize her, seeking to discern-in the harmonious elegance of her silk, lace, and ribbons; the precise folds of her fichus; the immaculate cast of her coiffe; and the proud set of her head-her "faith" and "passion" for local traditions. As part of this shift in the location of identity, the f6libres argued that the legendary beauty of the women of Arles was due not to their ancestry but to their distinctive costume. For more than a century, travelers and other writers had lauded the extraordinary beauty of Arlesian women and summarized their charms in a physical "type."'19 Said to be the legacy of the ancient Greeks and Romans who once peopled the region, the Arlesian type consisted of dark, wavy hair, sparkling black eyes, a straight "Greek" profile, and a proud bearing. In contrast, f6libr~en
writings eschewed the emphasis on type: "Never forget, women of Arles: the charm that gives you immortality . . . , the charm that makes you empresses, resides almost entirely in your admirable costume" (Flandreysy 1922:121). In fact, in the fdlibr6en imagination, the new shibboleth was more important to the Arlesian community than descent. Arlesian identity was no longer something one was born into (descent), but rather something one did (shibboleth) that expressed something one felt (consent). Before Mistral's time, as local scholar Nicole Niel phrased it, "women did not dress as Arlksiennes, they were Arl6siennes" (1989:31).
If we examine this case more closely, we may observe that the shibboleth had two purposes: to distinguish loyal Arl6siennes from those lacking such feelings and to urge conformity upon the in-group so defined. Put another way, the shibboleth sought to define the boundaries of a community of faithful and to contain its members within those limits.20 According to fblibreen ideology, the costume was the preeminent sign of loyalty for Arlesian women; wearing the costume, or not wearing it, placed a woman on one side or the other of the border dividing Arlesians and outsiders. At the same time, the shibboleth imposed conformity: the costume was defined as the most significant way for women to express their passion for local culture. If a woman wore it, she was seen as faithful; if she refused, she was faithless.
The physical and social restrictions of this dress were so great, however, that many women otherwise loyal to Arles abandoned it despite its symbolic import. The costume was constricting and uncomfortable, requiring daily effort to maintain and construct. It marked a young woman as old-fashioned, even backward, and largely limited her possible suitors to local men. Adopting modern dress offered not only a step forward in time but a possible step up into higher social and economic status. And for some women, abandoning the costume was a deliberate act of resistance against male authority.21 The exclusion of many loyal Arlesiennes who chose to wear fashionable clothing from the category of "true Arl6siennes" suggests that, as a tool of discrimination, a shibboleth is too blunt an instrument to make consistent and accurate distinctions. Moreover, the rigidity of this judgment suggests that in this period the costume functioned as an exclusion shibboleth, designed to sanction those who refused to conform.
If shibboleths can be tools of discrimination, they can also be tools ofpower and oppression. In 19th-century Arles, those who defined and promoted the costume shibboleth set the terms and framed the categories for the discourse on Arlesian identity and thereby located themselves in a position of authority over those urged to follow their dictates. As Noyes reminds us, those who wield a shibboleth-"the drawers of boundaries"-derive their strength from their centrality (1995:463). It was through the drawing ofboundaries and through the imposition of the costume that the f6libres were able to consolidate their own centrality and reinforce their power.
We may note in passing that speaking ProvenCal also became a shibboleth for Arlesian identity, a strategy open to men, who did not wear a distinctive costume, as well as to women."22 In fact, for the male f6libres, using the ProvenCal language was the preeminent shibboleth. Their discourse suggests, moreover, that speaking Provencal offered men strength and liberation, while the same shibboleth(s) worked to circumscribe women's lives:
Instead of being raised to scorn our language, we want our sons to continue to speak the language of the earth, the language where they are masters, the language where they are strong, where they are proud, where they are free. Instead of being raised to disdain our Provencal customs, instead of setting their ambitions on the baubles of Paris or Madrid, we want our daughters to continue to speak the language of their cradles, the sweet language of their mothers, to remain unaffected in the house where they were born, and to always wear the Arlesian ribbon like the diadem of a queen. [Frederic Mistral, Speech to the F'libres of Catalonia, quoted in Pasquini 1988:2581
The allotment of power in Arles was clearly demarcated by gender: all those defining the costume as the paramount symbol of Arlesian identity, all those promoting it as the singular source of feminine beauty, and all those insisting that women continue to wear it-even when modern dress was clearly more practical and comfortable-were men. All those expected to conform to the established standards were women. More broadly, between insiders who wield a shibboleth and those obliged to perform under their scrutiny lies a clear power differential. In submitting to the costume shibboleth, Arlesian women acquiesced to its oppression.23
Reviving the Arlesian Type
Fdlibr'en dictates notwithstanding, by the eve of World War I, the Arlesian costume had essentially disappeared as everyday dress; loyal Arlesians, in f6libreen terms, had shrunk to a select circle of traditionalists, and regionalist impulses had given way to modern fashion and practicality.24 After the war, however, Arlesian dress reemerged as festive attire, when young women dug out their mothers' and grandmothers' costumes to wear for the city's newly organized festivals.25
Thanks to Arles's concerted efforts to promote its festivals and its beautiful costumed women, large numbers of tourists visited the city. From the traditionalists' perspective, tourists were never a threat to Arlesian culture: they came, they admired, and they left little behind but their francs. And their interest encouraged the presentation oflocal traditions.
The flood of tourists, however, was matched by a troubling "invasion" of new residents. Around the turn of the century, agricultural workers came from Italy to work in the vineyards of Provence and Languedoc; some settled in Arles. During the 1930s and 1940s, large numbers of refugees from the Spanish civil war fled to Arles, and since World War II, there have been waves of French "northerners," first pushed by the war and then pulled by the opening of the refineries in nearby Fos. Many Corsicans have also made a home here (Dignan 1981) .
This influx presented a challenge to traditionalists: how to differentiate these newcomers from "real" Arlesians? In the early years of the festivals, only young women whose Arlesian ancestors had bequeathed them sufficient wardrobes wore the costume, but as newcomers settled into permanent residents, they and their sisters, wives, and daughters began wearing the local festive dress as well, making their own costumes, as necessary. In this new environment, the costume itself no longer proved an effective shibboleth.
In its place, Arlesian traditionalists led by painter Lbo Lelbe revived the notion ofan Arlesian physical "type" in order to redraw the boundaries ofArlesian womanhood. Through his sketches, posters, and paintings, Lelbe disseminated images of beautiful Arlesiennes in whom the classical charms of their Greek and Roman forebears were reborn. In addition, Lelee actively encouraged the election of Maryse Orgeas as second Queen of Arles in 1947.26 Orgeas's classical looks, particularly her straight "Greek" profile, had caught the painter's eye, and he could imagine no better candidate for the role that epitomized Arlesian womanhood (Gay 1989 ).
The influence of Lelee's work, which was widely reproduced during his lifetime (1872-1947), cannot be overestimated, and Orgeas, still hailed today as the most typical of the elected Arlesian beauties, provided an equally potent model.
Changing the f6libr6en formula that stipulated that their costume was responsible for the Arlksiennes' beauty, traditionalists in the mid-20th century contended that only the type qualified a woman as truly Arlesian and thus permitted her to wear the costume. Only the beauty of typical Arlksiennes, it was argued, was enhanced by the costume. So powerful was this revived notion of type that even girls from old Arlesian families were strongly discouraged from wearing the costume if they did not have the type-which, in practice, meant having dark hair. In fact, the single blonde or redheaded child in a family of several daughters was often excluded from wearing the costume because of her atypical looks.
The inevitable question arises: can physical type be a somatic shibboleth? Or, to put the issue in terms more familiar to contemporary readers, is racial discrimination a form of shibboleth? My answer is no, and for several reasons. Somatic shibboleths do share many characteristics with racial discrimination, which often arises from circumstances similar to those that foster the emergence of shibboleths (cf. Wieviorka 1992). Both strategies reflect and enact a power differential between insiders and outsiders, and both also lack the finesse to make consistent and accurate differentiations. While both somatic shibboleth tests and racial discrimination evaluate appearance, the similarities end when we consider which aspects of appearance are scrutinized. Somatic shibboleths appraise cultural practices, which may be mastered and performed. Racial discrimination, in contrast, evaluates genetically determined characteristics that, with admitted exceptions, cannot be altered. Racial discrimination relies on diverse physical features, but somatic shibboleths may arise where physical features are similar or ambiguous. When clear racial categories are not available-when "they" look like "us"-our inclination is to turn to somatic shibboleths to make the distinctions that keep us safe within our imaginations.27 In the case ofArles during this period, however, type was thought to be distinctive enough to serve as a gauge ofArlesian identity. So, instead ofreplacing one somatic shibboleth with another, Arlesian traditionalists turned to racial discrimination as a means of reinforcing the boundaries of their feminine community.28 Type, however, proved to be no more effective than a somatic shibboleth in keeping Italians and especially Spanish on their side of the borderline. Perhaps because these groups share with Arlesians a common Mediterranean heritage (in terms of both culture and ethnicity), many women from these groups slipped through the net oftype, continued wearing the costume, and became passionate supporters oflocal culture.29 Pascal was influential and adamant: the costume could not be allowed to continue its wayward drift but had to be purged of its aberrant elements and reanchored in "authenticity." In response to her efforts, the "Friends of Old Arles"-a historic preservation group-organized an ad hoc "Commission for the Defense of the Costume ofArles" to address the "regrettable degradation of the established norms which have forever earned the Arlesian costume its renown" (Venture 1978 :2). The Commission began a series of "interventions" intended to encourage a return to authenticity and aesthetic rigor.
One immediate effect of these efforts was the elimination of type as a prerequisite for wearing the costume. Pascal's research had cast doubt on the validity of type by revealing that many Arl&siennes of the preceding century had lacked what were now considered essential physical features. In light of a new emphasis on authenticity, type was no longer seen as an adequate tool for proving the identity of an Arl&sienne.31 Not only was type discredited as a gauge of Arlesian identity, but merely wearing the costume remained an inadequate measure, since women from many backgrounds were now wearing it. In place of these ineffective tools arose the notion of authenticity, whose myriad dimensions have given rise to a new, more complex somatic shibboleth. In the new system, a real Arl&sienne is a woman whose exquisite and authentic costume reveals her deep passion for Arles and, specifically, for the history and aesthetics of its dress tradition. Arlesians use the terms passion and faith interchangeably to refer to this commitment. The production of authenticity, as Arlesians understand it, grounds the shibboleth function of their costume.
Among the "interventions" carried out by the costume commission, the most significant was the enumeration and dissemination of the costume's "rules." Commission members collaborated on a brochure that detailed the costume's elements and the proper techniques for preparing and assembling them. The flyer was distributed to the leaders of all the folklore clubs in the region (Chauvet 1978 ).
The rules were based on the idea, derived from Pascal's research, that only faithful imitation of the aesthetics and practices of 19th-century Arlksiennes could produce appropriate costumes. In the 1990s, 20 years after the codification of these rules, the understanding and practice of authenticity means much more than the rules stipulated: it includes making use of authentic costume elements and materials whenever possible, copying 19th-century aesthetics, mastering the technical skills necessary to construct the coiffe and chapelle, dressing appropriately for any given occasion, and adopting certain bodily habits and disciplines.32
Assembling the elements for an authentic costume takes a substantial financial investment; even if you are lucky enough to inherit pieces from a generous ancestor, you will still want to invest in more than one costume so that you may attend both formal and informal events in warm weather and cold. Learning to construct an authentic costume requires study and practice, training the eye (aesthetics) and training the hand (skill). Arlesiennes estimate that it takes at least a year ofobservation and practice to master the turn of hand required to twist and roll and pin the hair into a perfectly symmetrical and flattering coiffe, to place and anchor the ribbon and its accoutrements at a pleasing angle, and to fold, pin, and coax the diverse elements of the chapelle into an airy architecture (see Figure 1) . Preparing one's costume and developing one's skills are year-round pursuits, while research into the costume never ends. This is an endeavor to be undertaken seriously or not at all; there are no shortcuts and little tolerance for ineptitude.
Because mastering the costume lore requires such commitment, doing so is seen as a sign of an Arlesienne's passion for Arles and its traditions. Only upon acquiring such expertise will she be able to construct an authentic costume. For this reason, one can evaluate an Arlesienne's identity by examining her costume: its authentic details are a complex somatic shibboleth that exhibits her passion. This equation suggests that Arlesian identity in the late 20th century is understood as a matter of consent, and the costume is an assimilation shibboleth.
How does this shibboleth function? By codifying the costume rules, the Commission established itself as the ultimate arbiter in matters of costume, enforcing its authority by disinviting noncompliant folklore clubs from the prestigious annual Costume Festival.33 Two decades later, this practice is continued by the Festival Committee (the Costume Commission now being defunct), but the shibboleth is more effectively wielded at an unofficial level. All those who consider themselves insiders with expertise in the costume tradition-whether or not they participate in folklore clubs, whether or not they even wear the costume themselves-make use of the authenticity shibboleth to evaluate and critique would- Awareness of this critical gaze engenders a profound self-consciousness and an intense bodily awareness that relate to one of the most challenging aspects of the authenticity shibboleth: wearing the costume well. In addition to constructing an immaculate and authentic costume, an Arl6sienne achieves authenticity by enacting a set of bodily transformations that are collectively referred to as "wearing the costume well.""' To wear it well is not only to avoid the anachronisms of chewing gum and cigarettes, but to adopt the erect posture, the proud and stately walk, and the deliberate and graceful mannerisms imagined to characterize a 19th-century Arl6sienne. More generally, to wear the costume well is to look comfortable in it, to wear it as if it were your everyday attire, to carry out daily activities with ease. No fidgeting allowed! An Arl6sienne in costume, they say, "feels neither heat nor cold, hunger nor thirst"-or, at least, she does not let these minor concerns affect her demeanor. This is not as straightforward as it might sound, as I learned when I appeared en Arlhsienne.
The costume pressed against my skin: the tightness of the bodice, the weight and tension of the coiffe, the occasionalprick ofa waywardpin, the tickle ofcrisp lace edging. These small discomforts, I realized over the course of the evening, served as initial cues and then as re- If wearing the costume well is the ultimate expression of an Arlksienne's passion and identity, the reverse is also true. For a woman who lacks faith, dressing in costume is tantamount to putting on a disguise, Arlksiennes say; wearing these clothes creates a sense of artificiality, incongruity, and even deception-a wolf in sheep's clothing. The most damning criticism of an Arlesienne is to accuse her of "masquerading" when she wears the costume.39 The term implies that, even though perfectly dressed in a costume that is authentic in every detail, her body betrays her disinterest, her shallowness, her lack of genuine feeling. Traditionalists believe they can see through the "disguise" to the wolf underneath.
Although it is understood that an impassioned Arlksienne will learn how to construct her own costume, it is possible for a woman to borrow costume elements from a friend, hire someone to dress her, and masquerade as an Arl6sienne.40 Such practices raise the uncomfortable possibility that a careless outsider might be able to pass herself off as an Arl&sienne.41 The comforting notion that only a true Arl6sienne will wear the costume well helps allay Arlesian fears about such possibilities, and completes the shibboleth.
In its multiple dimensions, Arles's shibboleth of authenticity accomplishes several things simultaneously. First, it delimits the community, drawing a boundary between authentic Arl6siennes and the so-called masqueraders. Second, it protects the center against the periphery, promoting conformity and discouraging innovation. Finally, and perhaps ironically, the shibboleth suggests a way of traversing the boundary it so carefully erects. More specifically, it offers a strategy for incorporating outsiders into the Arlesian community: it is an assimilation shibboleth.
Assimilation is becoming something like a process through which one gradually comes to resemble members of the community one wishes to join by mastering and manipulating its symbols and practices.42 Arles's costume rules offer a set of explicit, if partial, instructions on how to assimilate into the community of Arlsiennes that is, on how to become like the Arl6siennes. They offer "a kind of initiation into the ways of knowledge."43 In dividing the world into those "like us" and those "not like us," shibboleths define one aspect of what it means to be "like us" and stipulate that, in order to join us, outsiders must do this thing we do.44 In other words, as I have already argued, shibboleths urge conformity.
Mutuality has no place here. Instead, the same sort of power differential we observed in the 19th-century shibboleth is at work here: the self-defined center protects itself against the dangerous influences of the periphery. Outsiders, who by definition have lower status, must conform to the norms dictated by the shibboleth; so, too, for that matter, must everyone wishing to locate herself as an insider. One becomes a real Arl6sienne by mastering the art of the authentic costume.
Debates are ongoing as to whether Arlesian tradition is stagnating or is being safeguarded by the rigidity of the shibboleth. What is clear, however, is that contemporary Arlesian women now valorize the same strictures that many of their 19th-century counterparts rejected. Shibboleths once imposed by men upon women are now imposed by women upon other women. Context is important to keep in mind here, though: for many women of the last century the costume was a daily drudgery. Arl6siennes today, in contrast, might wear the costume a dozen times a year, if that, and the practice is generally seen as pleasurable.
Descent, Consent, Ascent
The foregoing discussion could suggest that Arlesians have resolved the location of identity in favor of consent. Likewise, Arlesians' insistence on the centrality of passion and faith, and their shift in discriminatory strategy away from type and back to a form of somatic shibboleth, both support a similar conclusion. The comments ofArlesian traditionalists, however, make it clear that the debate is not entirely over. Many continue to resent the "invasion" of"strangers" to the region and worry that outsiders will somehow contaminate or dilute local traditions. Such anxiety is one factor that often leads to the emergence of shibboleths. Some Arlesians still wonder whether newcomers can ever really feel a deep sense of connection to their town. And, while most can quickly cite a few "strangers" who have become integrated, the same examples are mentioned repeatedly and are generally framed as exceptional. The conventional comment that "so-and-so has become more Arlesian than the Arlesians" tends to veil an abiding disquiet about outsiders.
Significantly, however, Arlesians never voice concerns about non-Europeans wearing the costume, perhaps because the prospect is so unimaginable as to not be worth mentioning. Virtually no immigrants from Southeast Asia or sub-Saharan Africa take part in local traditions, nor do members of Arles's "Arab" community play a role in traditional life.45 Although it is not clear that these groups are deliberately and specifically prevented from participating, their physical appearance would make them extremely atypical in a context where "racial" features controlled participation for so long. Arlesians' silence on the subject may suggest that racial "others" do not figure into their social imaginary, or at least play no part in the assimilation scheme controlled by the costume shibboleth. Perhaps assimilation accommodates only those who already meet certain unspoken criteria of descent. Impassioned Arl6siennes sometimes refer to themselves as les mordues (those who have been bitten). The analogy humorously likens passion for the costume to the disease contracted from the bite of a rabid dog. If somatic shibboleths have emphasized a consensual community defined by passion, this metaphor recasts that passion as something corporeal, something visceral. Arlesian passion, the analogy suggests, is a fever running through one's veins: one is thus Arlesian in one's body, in one's blood. Pressing the metaphor, I might also suggest that costume fever is something you can catch from your friends. Because, like identities of descent, it is something one can pass on to others, costume fever seems to express metaphorically the mordues' yearning to locate themselves in a community based in some sort of biological connection.
One way of resolving the tension between an Arlesian community defined by roots ( 7Categorizing shibboleths as "stale," "timeworn," "ancient," "traditional," "weary," "mossy," or even "insidious" or "meaningless," journalists frequently use the term to describe something that should be "jettisoned," "knocked down," "punctured," "skewered," "shattered," "challenged," "denounced," "put to rest," "toppled," or "destroyed." In the wake of such hoary shibboleths, it is implied, come freedom, fresh approaches, and progress. 8Valerie Elliott (1997) describes Britain's new treasury minister as challenging one of Whitehall's "shibboleths" by "refus[ing] to take home a red box with overnight work." This usage, as well as Kane's definition of shibboleth as "a truth that must be obeyed," suggests that shibboleths refer not only to beliefs per se but to beliefs put into practice.
9A shibboleth sets up an opposition between the insiders who impose the shibboleth and the outsiders who are subject to it. In this article, I use insiders to refer to those who define and promote and wield a shibboleth, and outsiders to refer to those who must pass its muster.
'oDundes ( Noyes (1995:457) , each of these clubs can be seen as a dense cluster within the larger network. While they come together on festival days, the clubs also compete with one another for attention and resources.
34A plastron, also called a devant d'estomac, is a triangular piece of fabric-generally white or offwhite-pinned to the front of the bodice above the waist; aguimpe is a band of similar material that is draped around the back of the neck and along the edges of the plastron to the waist. These pieces form the base of the chapelle upon which folded fichus are pinned.
35Another reason for not wearing the costume is having to wear one's hair long and without bangs-the style mandated by the costume. If you choose to wear the costume regularly, you must maintain some variation of this unfashionable style throughout the year. For this reason, Arlesian women over the age of 25 who wear their hair long are easily recognizable as costume wearers.
36The traditionalist network maps onto the local geography: those living closer to the center ofArles are, to Arlesian ways of thinking, closer to the heart and core of the tradition and, therefore, are more authentic, while villages and cities on the perimeter are more distant in terms of both kilometers and aesthetics.
37Wearing the costume well is distinct from being well dressed. Both relate to ideas of authenticity and passion, but being well dressed is the result of everything that takes place before you are dressed, while wearing the costume well depends on what you do after you are in costume. It is, therefore, possible to wear the costume poorly even when you are well dressed. 38I have no illusions about Mme Constant's-this was her name, we learned-appraisal of my appearance!Jeanne and Michele had spent three hours preparing me, so if I looked good, they had a lot to do with it. Moreover, I was wearing a black costume, the color most often worn by women of Mme Constant's mother's generation. In the late 19th century, most Arlesiennes put on black when a grandparent died and kept it for the rest of their lives. In contrast, most Arlesiennes today prefer brighter colors; a black costume, although appealing in its severity, is a rarity at festivals. My guess is that, in this dress, I reminded Mme Constant of her mother, whose mantel picture was surely also in black and white! 39The actual expression in French is etre diguis'e. I have chosen to translate this as masquerading because this term evokes both the sense of being dressed up in unfamiliar clothes-clothes that are not yours-and a sense of festivity that mirrors the contexts in which the costume is most often worn.
40There 461 have already described the correspondences between exclusion shibboleths and communities of descent and between inclusion shibboleths and communities of consent; we can further note the correspondence between assimilation shibboleths and communities of ascent. More research is needed to further detail the relationship between shibboleths and the cultural ideals to which they point.
